Introduction: postsecular and postcolonial engagements
This essay focuses on instances of religion in everyday online practices as expressed by migrant youth (i.e., Moroccan-Dutch youth in the Netherlands). We explore, in particular, how the engagement with digital practices, such as participation in social network sites like Hyves and Facebook and online discussion forums such as www.Marokko.nl, offer specific instances of the postsecular condition that deserve further scrutiny. The digital realm offers, in fact, medium-specific modalities for creating counter-publics -locations of appropriation and contestation of the dictums imposed by so-called secular society on migrant groups and their faiths and beliefs -but also an arena for alternative affective networks, through which religion is embedded and incorporated in everyday personal needs.
In order to do so, we take into account how the reawakened interest in the role of religion, or spirituality, in society at large has taken a radicalized turn after the events of 9/11, creating a racialization of religion (Balibar, 1991) which often leads to singling out Muslim groups as outside of the frame of modernity. In response to this, migrant groups construct strategies and tactics to react and subvert these wider phenomena from safe/intimate digital spaces. For this purpose, an exploration of the entanglement of the 'postsecular' with the 'postcolonial' is timely as the two terms share a prefix which contests both the secular and the colonial as common requisites for the condition of modernity.
Remediating Religion as Everyday Practice 153
Despite this connection, postcolonial critique has been reluctant to engage with the recent postsecular turn, based possibly on Said's heritage of secular humanism, which has been hugely influential for postcolonial studies. In his introduction to The World, the Text and the Critic , Said explains his notion of 'Secular Criticism' (Said, 1983) as inherently linked to his notion of humanism. In the conclusion to the same book, within the chapter titled 'Religious Criticism', he positions the return of religion as a result of 'exhaustion, consolation, disappointment' among intellectuals (Said, 1983: 291) . In his world view, Said does not take per se religion as his target, nor attempts to bypass religion as irrelevant within postcolonial societies. He rather calls for a challenge to fundamentalist dogmas in all societies and cultures. Criticism can be secular only if it takes nothing as sacred, and submits to no certainties. As Robbins writes, 'this credo reinstates in the vocabulary of the sacred and the secular what Said elsewhere put into a geographical figure: the sacred is being at home, the secular is being in exile' (Robbins, 2012,: 118-119) .
Elaborating on Robbins's understanding of Said's secularism Aamir Mufti argues that Said most often opposes the term secular not to religion per se but to nationalism. Secular implies, for Said, a critique of nationalism that is enunciated not from an elite but from a minority position. As Mufti further writes, 'Said's use of the word secular is therefore catachrestic, in the sense that Spivak has given to the term -that is, it is a meaningful and productive mis use. It is an invitation to rethink, from within the postcolonial present, the narrative of progress that underlies the very notion of secularization ' (Mufti, 1998: 107) .
2 Therefore, if we extrapolate from this, we intend the postsecular as another challenge to the legitimizing and normative narrative of Western modernity, one that contests the 'secularization myth' as a prerequisite for democracy and progress. Though these 'posts' (postsecular and postcolonial) can never be seen as interchangeable, they signal a deconstructive manoeuvre which contests fixed notions of political subjectivities and affective belonging.
Digital postsecularism
In this chapter we want to explore, therefore, the notion of postsecularism as one of the many disjunctions and differences in the global cultural economy which signal the need for a renewed understanding of the relation between migration, technology, and religious belonging. Appadurai explains how previous thoughts of separate centre-periphery models and push and pull (in terms of migration theory) do not
